In the WHO European region 88% of deaths are now caused by non-communicable diseases such as diabetes, cancer and heart disease [1] . In the public health literature, these illnesses have become known as 'industrial epidemics' [2] , because they are driven by commerce, and specifically the over-enthusiastic marketing of alcohol, tobacco and highly processed foods. Furthermore, there is compelling evidence that marketing does have exactly this kind of morbid power, especially over young people [3] [4] [5] .
of our communities with equal enthusiasm. It is easy to blame big box retailers for stifling the social capital of small shops or the car industry for our choked and polluting roads, but their success is completely dependent on our patronage. This we enthusiastically provide; we don't just shop at Tesco and Walmart, we willingly indenture ourselves with their loyalty schemes. Tesco's Club card programme, for example, has over 16 million active members in the UK; its rival Sainsbury has over 19 million [8] . The dictionary definition of loyalty is 'a feeling of devotion, duty, or attachment to somebody'; it is unnerving that we use such a word to describe our relationship with a multinational corporation. Nor do SUVs drive themselves. We have freely bought into the conceit that we need a tonne of metal with the technical capacity to cross the Sahara to get us the few hundred metres to the local hypermarket, so we can pay our abeyances.
Our self-harming collaboration takes its most troubling form with anthropomorphic climate change. This has been dubbed a 'wicked problem' because of its apparent complexity. But in at least one sense it is actually very simple. Anthropomorphic, of course, means caused by humans; in other words, us. In particular, those of us who are in the wealthiest 20% of the world's population whose shopping behaviour is so utterly unsustainable. Planetary degradation is, in reality, just another lifestyle illness; one more symptom of our unthinking collaboration, our perpetual adoption of the line of least resistance. As the environmentalist George Monbiot [9] observes 'We'd never dream of killing gorillas or sharks, but let others do it: extinction is the bycatch of consumerism'. We manage to live comfortably with these double standards; he continues: 'it's not ignorance that's wiping out so many species: it's our naked hypocrisy'. We also manage to live comfortably with planetary degradation; a week after Monbiot filed his piece, the World Meteorological Organisation's annual greenhouse gas bulletin revealed that 'globally averaged concentration of carbon dioxide in the atmosphere' had 'reached the symbolic and significant milestone of 400 parts per million for the first time'. This, the UN body warned, marked 'the start of a new era of climate reality' [10] . A reality we blithely deny as we continue shopping.
moral agency
It need not be so. As a recent newspaper editorial argued: 'We are the only species capable of reflecting on our impact. We have moral agency. We can foresee the likely consequences of our actions, consider them, and then make choices' [11] . The editorial pushes us to think through our personal responsibilities; to consider the consequences, both good and bad, of our actions; to recognise that 'self-interest will only work to the common benefit if it is understood that we ourselves are mutually dependent creatures who harm ourselves when we harm one another'. We are, as the poet said, masters of our fate and the captains of our soul [12] ; we are capable of independent critical thought.
Sadly, this moral agency and critical analysis seems to be in short supply. Lifestyle diseases, over consumption and our disregard for the environment betray a disturbing lack of principled analysis, consideration for others or thought for the future. This suggests that progressive social change depends on reawakening our moral agency and stimulating our critical faculties. This is not to understate the importance of addressing social structures and systems, but simply to recognise that this needs to be balanced by looking inward to the human qualities that also influence how we behave. What it is about our make-up that enables us to feel as well as think, to consider morality in addition to convenience and to do the right thing not because it is easy, fun and popular but because it is right. Why we are sometimes able to buck the unhelpful system, to succeed despite a harmful environment.
These questions matter not least because without such analysis there is a danger that well-meaning interventions and systemic changes might inadvertently result in disempowerment. Nudging or economic incentives might get us to behave more healthily, but in the process we lose out on teachable moments and miss an opportunity to grasp our own capacity to take charge of our health, which might then be applied to other behaviours.
if this is a man
If our behaviour is not simply a function of external stimuli, but also a product of our internal qualities, we have to understand more about what these are, about what it is to be human. Primo Levi, the holocaust survivor, saw Auschwitz as an appalling but brutally effective experiment which was, inadvertently, capable of answering this question. In his book, If this is a Man, he explains how the Nazis set about systematically dehumanising their victims so as to make it easier to mistreat and murder them. Life in the camps was deliberately designed to be as unbearable as possible so prisoners were pushed to behave selfishly, even brutally -to emulate their oppressors and abandon their humanity -in order simply to survive. And they were utterly defenceless: 'we are slaves, deprived of every right, exposed to every insult, condemned to certain death…'. Never had external stimuli been more destructive or debilitating, yet Levi maintains that the prisoners still possessed a vital level of agency: '…but we still possess one power, and we must defend it with all our strength for it is the last -the power to refuse our consent' [13, p. 47] . However desperate our plight, we have an inner room which we can and must save from violation. This is our dignity. For Levi it is what makes us human.
Levi also looks to Dante's Divine Comedy to support his argument. In his poem, Dante invokes Vergil and the epic journey of Ulysses. At one point the Greek hero seeks to embolden his men for the next stage of their voyage by calling on them to: 'Look inward, to your origins. For brutish ignorance your mettle was not made; you were made human to follow after wisdom and virtue' [14] . The words have a profound effect on his men who become more than willing to continue their 'foolhardy journey beyond the Pillars of Hercules' (symbolising the dangerous unknown) [13, p. 119] because it offered the promise of wisdom. The power of the words was not a tribute to Ulysses' oratory, but confirmation that he was appealing to their irreducible humanity. Beings of their (our) mettle could do no other.
Two crucial messages emerge. First our internal drivers need to be focused on human betterment. In Dante's words we humans are made 'to follow after wisdom and virtue'. Second this quest will not be easy. It requires effort, hard work, the overcoming of adversity. It is also an endless task: 'the search for meaning is itself the meaning' [15, p. 73] , but, at the same time it is essential to our humanity: 'the man who lives and does not strive is lost' [15, p. 73] .
Living in a consumer society like ours, however, obscures the benefits of striving. Obstacles become new product development opportunities and shopping the means of assuaging them. It is difficult to embrace toil and adversity when the dominant narrative is of customer service and perpetual satisfaction. We in the behaviour change disciplines, like public health and social marketing, have a key role to play in deconstructing this damaging narrative and helping our clients -the people -to do the same. It is by working together in this way that we then can best start changing the system.
collective agency and human rights
Thus, focusing on the individual is not to deny the importance of the collective, but rather to reinforce it. Once we start to look critically at our society, it pushes us to consider others. If I am unhappy with the effects the system is having on me, at the same instant I come to recognise that others are also suffering. If my father dies of pneumoconiosis I begin to empathise with the fate of other coalminers or if a car knocks me off my bike the benefits of cycle paths for all become more apparent. Albert Camus is precise about this, arguing that while our suffering in the face of a world that is difficult to understand and often unsympathetic (as he puts it 'absurd') is individual, once we begin to criticise and act on these criticisms -that is to rebel -it immediately becomes collective. The stimulus to mitigate our individual hardship connects us with the humanity of others; the individual harm becomes a shared harm. Much as Descartes argued that our desire and ability to think demonstrates our individual existence, so Camus sees our desire and ability to rebel as proof of our collective existence. 'I think therefore I am' is joined by 'I rebel therefore we are' [16, p. 8] .
Camus and Levi were writing in the immediate aftermath of the Second World War; a time when it was recognised that there had been a profound failure of moral agency and there was a desperate hunger to prevent any repetition of the holocaust and its related horrors. In this context, the idea that all human beings have the same fundamental qualities, share an 'inherent dignity' and are equal 'members of the human family' [17] had powerful resonance. The view developed that the protection and nurturing of these qualities, and recognition of them as inalienable moral and legal rights was the only progressive way forward. Under the auspices of the newly formed United Nations this resulted in the Universal Declaration of Human Rights.
Human rights reinforce the importance of moral agency: 'the nature that underlies natural or human rights is the moral nature of a human being' [18, p. 3] and they emphasise the idea of human potential 'human rights are less about the way people are than about what they might become' [18, p. 33] . Human rights law can provide an environment in which this potential can be fulfilled, but in and of itself will not stimulate people to take up the resulting opportunities for personal growth. For this to happen people have to be recognised as active participants in the process of change.
the right to participation
For this reason, human rights legislation overtly enshrines it as a right that all of us should be able to participate in the process of change, from instigation right through to monitoring and evaluation. Here is the United Nations explaining these principles in its 'Right To Food Guidelines': 'The process of designing and implementing [interventions] should also respect participatory principles and empower intended beneficiaries, who should be explicitly recognized as stakeholders… Fundamentally, a human rights based approach to poverty is about empowerment of the poor…This focus on the poor and the needy for their empowerment is amply reflected in calls … for those targeted to have a say in how services are provided, and for poor communities to be empowered to control the way money set aside for them is spent' [19] . Thus, the idea of partnership working is not just encouraged, it is laid down as a requirement in international law.
The prize for doing this is indeed worth the winning: '…human development is possible only through comprehensive human action coordinated by human rights'. However, it carries with it risks as well as benefits: 'The 'human nature' that underlies human rights is quintessentially human, full of frailties but also fraught with the possibility of the greatest glory. Human rights are a practical political institution for widely realising these higher potentials…' [18, p. 33 ]. For we behaviour change specialists it means that if we are going to move from micromanaging specific behaviours to empowering people, we have to be prepared to let go control and take chances. As the liberation theologist argued: 'it is not about giving them a fish; it is not even about teaching them to fish -it is about recognising their ownership of the river' [20] . We in public health need to remember that, when it comes to their own lives, our clients always 'own the river'.
Popular engagement in social change is also an important safety measure. Without it, human rights legislation risks becoming pious sentiment, or worse doing actual harm. Vanessa Pupavac [21, p. 72] , for example, explains how over-zealous application by adults of the child's right to safety has dangerously constrained play, reducing school playtimes and even eliminating unsupervised play altogether: 'Panics over strangers, concerns about environmental dangers, potential litigation over accidents (however remote) and fears over bullying are all leading to a constriction of children's play. The expanded meaning of protecting children from harm has required such all-encompassing dimensions that the eradication of risk effectively entails the elimination of unsupervised play'. The negative consequences included isolation, obesity and mental illness. The way to prevent this unintended harm is to encourage everyone to join the debate; a key function of public health is to help them do so. This also means that the ensuing change will benefit from a bigger pool of ideas; given the wicked problems now facing humankind such creativity is vital.
conclusion
We are the only species with moral agency: the ability to judge right from wrong and the capacity to act accordingly, regardless of adversity. This combination of morality and striving is not just a useful coping strategy; it is what defines us as human beings. It is what we mean when we talk of human dignity, of the human spirit or simply humanity. In the last century we so valued these qualities that we came together as a species to enshrine them as inalienable rights and commit their protection to international law.
Yet 60 years later we are self-harming on an industrial scale. Our consumption behaviour is destroying both our bodies and our planet. The cause of our predicament is perhaps that the most important, but least recognised, victim of our consumerism is the very humanity Dante identified and the United Nations set out to protect. We know what we are doing is wrong, but we continue doing it. Instead of rebelling against the marketing pressure to conform, we collaborate with it. As Swedish essayist Sven Lindqvist argues: 'You already know enough. So do I. It is not knowledge we lack. What is missing is the courage to understand what we know and to draw conclusions' [22] . Progressive social change depends on us finding this courage, drawing our own conclusions and taking appropriate action; on us moving from being passive consumers to active citizens -on us remembering who owns the river.
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